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ABSTRACT
In its early history, the North American Classical Pentecostal Movement
demonstrated racial harmony among its constituency, especially during the Azusa Street
Revival. However, within in a couple years of the birth of Classical Pentecostalism,
several events led to the racial segregation of the movement; segregation that has
persisted into the present era. Racial reconciliation within the North American Classical
Pentecostal Movement will likely occur through understanding the role that past racial
injustices have played in the Spirit-filled tradition, and recognizing that baptism of the
Holy Spirit is a unifying experience that unifies people from different racial and ethnic
backgrounds. The following components are analyzed in this research: the historical
background of racial tension in the movement, the present status of race relations among
the major Classical Pentecostal denominations, biblical concepts that must be applied to
racial reconciliation, and a proposal for the continuity of racial healing in the North
American Classical Pentecostal Movement. This research will be helpful to ministers,
religion students, academic institutions, and Classical Pentecostal denominations desiring
to see racial harmony completely restored to the movement.
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CHAPTER 1
INTRODUCTION
Racial diversity plays a central role in the inception of the North American
Classical Pentecostal Movement, the Azusa Street Revival. African-Americans,
Hispanics, Asians, Caucasians, and others gathered together during this special move of
God’s Spirit.1 However, the Azusa Street Revival came to an untimely end due in part to
racial tension caused by the actions of Parham, Crawford, and Durham. The retaliatory
response by Seymour effectively ended the interracial nature of the revival. Not long
afterwards, a group of white ministers left the COGIC, a predominantly AfricanAmerican Pentecostal denomination, and would play a central role in the formation the
General Council of the Assemblies of God (USA), a predominantly white Pentecostal
denomination; this was not the only instance in which Classical Pentecostal groups
segregated themselves.2
These and other events that caused racial division within the early Classical
Pentecostal Movement continue to influence the state of race relations in the Pentecostal
tradition in the United States today. The two largest Classical Pentecostal denominations
in the United States, the General Council of the Assemblies of God and the COGIC,
continue to be predominantly white and black respectively.3 Racial reconciliation within

1

Cecil M. Robeck, The Azusa Street Mission and Revival: The Birth of the Global Pentecostal
Movement (Nashville: Thomas Nelson, 2006), 1.
2
Allan Anderson, An Introduction to Pentecostalism: Global Charismatic Christianity (New
York: Cambridge University Press, 2004), 271.
3
Grant Wacker, Heaven Below: Early Pentecostals and American Culture (Cambridge: Harvard
University Press, 2001), 227.
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the North American classical Pentecostal movement will likely occur through embracing
a scriptural argument for unity in the body of Christ, and recognizing that baptism of the
Holy Spirit is a unifying experience that unifies people from different racial and ethnic
backgrounds.
Due to the confusion over the characteristics of the movement, one must begin the
road to racial reconciliation by defining Pentecostalism within North America,
developing an understanding of the historical context of the racial schism in the early
movement, the present state of the North America Pentecostal movement as it relates to
race, and presenting a dynamic model for racial reconciliation within the movement.
Defining Classical Pentecostalism: the Distinctive Doctrine
As the global Spirit-filled movement continues to age, divergent definitions of the
term “Pentecostal” are emerging from scholarly and ecclesiastical circles alike due to the
emergence of the Charismatic movement and similar faith traditions that have similarities
to Classical Pentecostalism, though they may be drastically different. There is much
confusion over the term and its exact meaning.4 For the purposes of dealing with the
proceeding subject, the author of this thesis will approach the term “Pentecostal” within
the parameters of Classical Pentecostalism. The Classical Pentecostal movement makes a
connection with the Apostolic church of the New Testament; this community of believers
actively experienced the charismata, spiritual gifts, which continue to be key identifiers
in the Spirit-filled tradition.5 The presence of the charismata in other Christian

4

Frank D. Macchia, "God Present in a Confused Situation: The Mixed Influence of the
Charismatic Movement on Classical Pentecostalism in the United States," Pneuma 18, no. 1 (March 1,
1996): 33-34,
http://search.ebscohost.com.ezproxy.seuniversity.edu:2048/login.aspx?direct=true&db=rfh&AN=ATLA00
01010991&site=ehost-live (accessed March 12, 2010).
5
Anderson, Pentecostalism, 19.
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traditions—the Charismatic movement and Pentecostal-like movement—can create a
false perception of direct relation to Classical Pentecostalism.6 Both the Charismatic and
Pentecostal-like churches have doctrine that is distinctive from Classical Pentecostalism.
Pentecostalism does not exist as a single movement or denomination, but rather as
Hollenweger suggests, three distinct branches of a similar root: Classical Pentecostalism,
the Charismatic Renewal Movement, and the Pentecostal-like churches.7 In the 1960’s
experiences with the charismata began to sweep through main-line Protestant churches
and the Roman Catholic Church. Some believers even experienced speaking in unknown
languages, similar to the Spirit-baptism experienced in the Classical Pentecostal
movement.8 However, these believers have not adopted a distinctive doctrine on Spiritbaptism as their Classical Pentecostal counterparts have. This same pattern is found in
“Pentecostal-like” churches. Pentecostal-like churches tend to exist outside of the United
States in places like Europe, Africa, and South America. Though there are some
similarities between these congregations and Classical Pentecostal groups, Anderson
points out that their worship, doctrinal, and liturgical practices can be “quite distinct”
from the Pentecostal movement in North America.9
Though Classical Pentecostalism contains similar attributes to its two sister
movements, a distinctive doctrine singles it out from the others. Macchia writes of the
early Classical Pentecostal movement that they “believed that the urgency of the moment
in the light of the soon-coming parousia of Christ called forth very dramatic experiences
6

Anderson, Pentecostalism, 13.
Walter J. Hollenweger, Pentecostalism: Origins and Developments Worldwide (Peabody:
Hendrickson, 1997), 1-2.
8
Don Gelpi, "Discerning the Spirit Among Catholic Charismatics," Dialog: A Journal of
Theology 41, no. 1 (Spring 2002): 26,
http://search.ebscohost.com.ezproxy.seuniversity.edu:2048/login.aspx?direct=true&db=a9h&AN=6642714
&site=ehost-live (accessed March 13, 2010).
9
Anderson, Pentecostalism, 13.
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3

of holiness and empowerment for gifted witness.”10 Within the Classical Pentecostal
movement there is an understanding that the believer will be moved towards holy living
and an empowered ministry. This empowerment—the baptism of the Holy Spirit also
known as Spirit baptism—is evidenced by a subsequent ecstatic experience of speaking
in a language unknown to the individual.11 It is this distinctive doctrine that sets Classical
Pentecostalism apart from the Charismatic Renewal Movement and Pentecostal-like
churches.
Defining Classical Pentecostalism in the North American Context
The Classical Pentecostal movement in North America owes its existence to
several strains of the Christian tradition that affected the church landscape in the United
States during the 18th and 19th centuries. Methodism is one strain that feeds into the
Classical Pentecostal movement because of John Wesley’s role as the movement’s
“spiritual and intellectual father.”12 It is within the Methodist movement that the
understanding of sanctification—the post-justification experience that “purified the
believer of inward sin and gave a person ‘perfect love’ toward God and humanity”
embraced by the early Pentecostal movement is wrought.13 A number of participants in
the early Methodist movement experienced many of the ecstatic worship experiences that
would manifest themselves in the early Pentecostal movement.14

10

Macchia, “Confused Situation,” 34.
Macchia, “Confused Situation,” 34.
12
Vinson Synan, The Holiness-Pentecostal Tradition: Charismatic Movements in the Twentieth
Century (Eerdmans: Grand Rapids, 1997), 1.
13
Ibid., 6.
14
Synan, Holiness-Pentecostal, 12-13.
11
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The Spirit-filled tradition also has roots in a movement that came out of the
emergence of Methodism in North America: the Holiness movement.15 Several of the
qualities central to the ideal lifestyle of the adherents of the Holiness movement are also
modeled in the early Classical Pentecostal movement: literal-minded Biblicism,
emotional fervor, puritanical mores, enmity toward ecclesiasticism, and a belief in a
second blessing.16 Two distinct strains of Classical Pentecostalism are created out of the
Holiness movement in North America: the Wesleyan Pentecostal Holiness tradition and
the Keswick, higher life churches. The Wesleyan Pentecostal Holiness movement,
keeping with John Wesley’s teaching of a second distinct sanctifying work of grace,
understands Spirit-baptism to be a third work of the Spirit.17 The other branch of
Classical Pentecostalism, the Finished Work movement, emerging from the Keswick
Revivals, believes that sanctification begins at conversion and continues through the
entirety of one’s life.18 Classical Pentecostalism makes its entrance on to the North
American religious scene through the development of a theology of Spirit-baptism by
Parham and the leadership of Seymour during the Azusa Street Revival.19 Racial tension
also entered the movement through several different means—groups and individuals,
blacks and whites, racists and the oppressed.

15

Robert Mapes Anderson, Vision of the Disinherited: The Making of American Pentecostalism
(Oxford: New York, 1979), 28.
16
Anderson, Vision, 28. Three acts of grace are recognized in Wesleyan Pentecostal Holiness. The
first act is salvation through faith, the second is a subsequent act of sanctification, and the final one is Spirit
Baptism.
17
Ibid., 174.
18
Ibid., 173.
19
Vinson Synan, "Pentecostalism: Varieties and Contributions," Pneuma 9, no. 1 (March 1, 1987):
32, http://search.ebscohost.com/login.aspx?direct=true&db=rfh&AN=ATLA0000806625&site=ehost-live
(accessed April 9, 2010).
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At Odds: Identifying the Groups Involved
Founded by C.H. Mason and C.P. Jones in 1895, the COGIC emerged as one of
the first organized Classical Pentecostal denominations—this was and continues to be a
predominantly African-American church.20 In order to receive discounted rates on the
railroads, many white ministers from independent Pentecostal churches affiliated with the
COGIC to receive ministerial credentials—early on in the denomination’s history there
are both black and white constituencies.21 In 1914, a group of ministers formerly from the
white branch of the COGIC would take part in a meeting of mainly Anglo independent
Pentecostal churches that eventually would develop into the General Council of the
Assemblies of God.22
The General Council of the Assemblies of God was formed in 1916 during a
gathering of ministers in Hot Springs, Arkansas—though some ministers came from the
white branch of COGIC, many also came from independent groups.23This meeting would
result in a Pentecostal fellowship that would maintain a predominantly white
constituency. The COGIC became the largest African-American Pentecostal
denomination while the Assemblies of God became the largest Anglo Pentecostal group
in the United States.24 Though existing Classical Pentecostal groups play a key role in the
racial schism in the early part of the movement, certain individuals also contribute to the
end of the interracial spirit such as the one experienced at the Azusa Street Revival.

20

Anderson, Pentecostalism, 70.
Synan, Holiness-Pentecostal, 71.
22
Anderson, Pentecostalism, 51.
23
William W. Menzies, Anointed to Serve: The Story of the Assemblies of God (Springfield:
Gospel Publishing House, 1971), 97-105.
24
Synan, Holiness-Pentecostal, 206.
21
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Charles Parham, the founder of the Topeka Bible School, advocated for the
Anglo-Israelite Theory that not only exalted the place of the white race in the Kingdom
of God but downplayed the role of non-whites. Parham’s opinion of non-whites is a part
of the catalyst that ended the Azusa Street Revival.25 William Seymour, the leader of the
Azusa Street Revival, took particular action to resolve conflicts that arose between
himself, Charles Parham, and William Durham.26 Finally, William Durham advocates for
a “Finished Work” understanding of sanctification at the Azusa Street Mission in
Seymour’s absence. His actions caused Seymour to bar him from entering the mission
and make drastic changes in the makeup of the leadership at Azusa Street as it relates to
race.27
Connectedness regardless of race was an essential theme in the very beginning of
the Classical Pentecostal movement as evidenced during the Azusa Street Revival. For a
moment in time, early Spirit-filled believers stood in sharp contrast to the culture that
surrounded it. Even though the Classical Pentecostal movement being birthed from a
number of traditions—Methodism, Wesleyan-Pentecostalism, and various revivals—
Spirit-baptism was a catalyst for unity among its early followers. However, the interracial
nature of the new movement would soon cripple under the choices of several of its
leaders and the growing conformity of Spirit-filled denominations to the norms of
culture.
By understanding the actions of each of these groups and individuals, it becomes
evident that the racial schism in the early Classical Pentecostal movement is not caused
by a singular event, but rather several contributing factors. The breakdown of the
25

Robeck, Azusa Street, 48.
Wacker, Heaven Below, 231.
27
Robeck, Azusa Street, 315-317.
26
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interracial cooperation at the Azusa Street Revival is the starting point for the journey of
racial reconciliation in the North American Classical Pentecostal movement.
In the next section of research, the historical context in which the deterioration of
race relations in the North American Classical Pentecostal occurred will be examined for
the purpose of building a foundation on which the process of racial reconciliation can be
understood.

8

CHAPTER 2
HISTORICAL CONTEXT
The circumstances under which racially driven division transpired in the North
American Classical Pentecostal movement took place over several years. It is important
to note that rather than one singular event ending the interracial harmony witnessed at
various times throughout the movement, a series of events and individuals gradually
pushed the adherents of the early Classical Pentecostal movement apart based on their
race. One of the most significant racial divisions in the movement occurred during the
end of the Azusa Street Revival, a diverse move of the Spirit.
The Azusa Street Revival: A Diverse Move of the Spirit
Early twentieth century Los Angeles, California was the birth place of a move of
God that in its infancy would temporarily bring down longstanding walls of division:
racism, sexism, discrimination on the basis of socio-economic class, and educational
background.28 At the time of the revival the Azusa Street Mission was “one of the most
racially inclusive, culturally diverse groups,” in the city of Los Angeles.29 Even though
racial injustice against African-Americans and other minorities in the United States
fueled by Jim Crow laws was at its peak, a spirit of love abounded among people of all
races “gathered there, beseeching God for their baptism in the Holy Spirit.”30 However,
within years of the onset of the Azusa Street Revival, it had ended, one of the critical
factors being racial conflict that had developed within the mission among the leadership.
28

Anderson, Vision, 69.
Robeck, Azusa Street, 88.
30
Robeck, Azusa Street, 141.
29
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In 1906, an African-American preacher from Louisiana, William J. Seymour,
came to Los Angeles to preach at a small holiness mission at the invitation of Mrs. Julia
W. Hutchins—potentially a pastoral position for Seymour to step into.31 Having sat under
Parham’s tutelage, Seymour embraced the idea that speaking in tongues was the evidence
of one receiving Spirit-baptism. This was not the understanding that Hutchins had, nor
did it set well with the holiness congregation that “equated baptism in the Spirit with
sanctification.”32 After some consultation with other holiness leaders, Hutchins
eventually locked Seymour out of the mission to prevent this apparent false teaching
from spreading.
Though Seymour was now without a place to preach, a small group of AfricanAmerican followers of his began holding prayer meetings at 214 North Bonnie Bray
Street—the residence of Richard and Ruth Asberry.33 Shortly after these meetings began,
a number of whites also started attending the prayer gatherings, including one of the
future leaders in the Azusa Street Revival, Frank Bartleman.34 On April 9, 1906 Edward
Lee received Spirit-baptism with the evidence of speaking in an unknown language—a
turning point in what had been a small prayer meeting of African-Americans with a
speckling of non-blacks.35 The meetings at the Asberry residence would swell in size to
the point where the front porch gave in under the weight of many attendees.36 It was at
this point that the Azusa Street Revival was born.

31

Robeck, Azusa Street, 60-61.
Ibid., 62-63.
33
Ibid., 64.
34
Ibid.
35
Ibid., 67.
36
Ibid., 69.
32
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The meetings only grew larger when the group relocated to a former church
building on Azusa Street, as did the cultural diversity amongst the attendees of the
revival. Robeck asserts that even though the Azusa Street Mission was “led by an
African-American pastor, dominated by an African-American membership, and heavily
influenced by African-American worship patterns, it quickly developed into a multiethnic
and multiracial congregation.”37 The revival also served as a testament of the
immigration to the United States in the early 20th century as there were an abundance of
different ethnic groups represented at the Azusa Street Revival: Ethiopians, Chinese,
Native Americans, Mexicans, Portuguese, Spanish, Russians, Norwegians, Frenchmen,
Germans, and Jews.38 Anderson writes that the leadership in the Azusa Street Revival
attributed much of the outpourings early success, both nationally and globally, to the
existence of its “interracial and intercultural nature.”39 However, this interracial and
intercultural harmony would be disrupted by the ideology and outright condemnation of
the mixed meetings by of one of the Classical Pentecostal movement’s leaders, Charles
Parham.
Charles Parham and the Anglo-Israelite Theory’s Contribution
As a key figure in the Classical Pentecostal Movement in North America, it is
important to note that much of Parham’s attitudes towards non-whites are shrouded in
controversy. While not downplaying Parham’s role as one of the movement’s leaders,
Robeck agrees that Parham was a man of his time when it came to the interactions

37

Robeck, Azusa Street, 138.
Anderson, Vision, 69.
39
Allan H. Anderson, "Spreading Fires: The Globalization of Pentecostalism in the Twentieth
Century," International Bulletin of Missionary Research 31, no. 1 (January 1, 2007): 9,
http://search.ebscohost.com/login.aspx?direct=true&db=rfh&AN=ATLA0001561733&site=ehost-live
(accessed April 9, 2010).
38
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between the races.40 Parham’s attitudes towards non-whites are evidenced in his belief in
the Anglo-Israelite theory.
Though Seymour participated in Parham’s Bible school in Topeka, Kansas, it is
not likely that he was completely aware of the extent of Parham’s belief in the AngloIsraelite theory.41 The Anglo-Israelite theory, also known as the British-Israelite theory,
suggests that the Anglo-Saxon races, especially those of the British Empire and the
United States, are the lost tribes of Northern Israel and are included in the many blessings
given to the nation of Israel in Scripture in the fulfillment of the end time prophecies.42
Anderson suggests that Seymour would not of had anything to do with Parham had he
been aware of the extent of his racism—the results of the Azusa Street Revival may have
been very different.43 Parham’s belief in the supremacy of the Anglo-Saxon race, and
hence the degradation of non-whites, plays a significant role in the end of the interracial
unity at the Azusa Street Revival; this will be covered in depth later in the chapter.44
A number of attempts have been made to dismiss the presence or the amount of
racist ideals that Parham embodied in his ministry. Richie suggests that these allegations
of “apparent racism” in Parham’s life and ministry are “inconclusive”—not key to the
deterioration of the interracial work in the early part of the Classical Pentecostal

40

Robeck, Azusa Street, 48.
Allen Anderson, “The Dubious Legacy of Charles Parham: Racism and Cultural Insensitivities
Among Pentecostals,” Pneuma: The Journal of the Society for Pentecostal Studies 27, no. 1 (Spring 2005)
52, http://web.ebscohost.com/ehost/pdf?vid=2&hid=8&sid=a341a0ce-41d8-447f-b307b7f78671d14d%40sessionmgr4 (accessed July 17, 2009).
42
Roy L. Aldrich, "Anglo-Israelism refuted." Bibliotheca sacra 93, no. 369 (January 1, 1936): 42,
http://search.ebscohost.com.ezproxy.seuniversity.edu:2048/login.aspx?direct=true&db=rfh&AN=ATLA00
01530282&site=ehost-live, (accessed April 10, 2010).
43
Ibid., 52.
44
Robeck, Azusa Street, 48.
41
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Movement.45 He argues that Parham’s Anglo-Israelite theory would have been laid aside
by Seymour who was extrapolating key concepts from Parham’s teaching on Spiritbaptism.46 However, the Anglo Israelite theory fueled the internal racism that was already
existent in Parham.
Callahan asserts that there are two relationships that Parham builds in his early
ministry that contribute to his adoption of Anglo-Israelism into his theology: Parham’s
mentoring relationship with J.H. Allen, the leader of the Anglo-Israelite movement in the
early 20th century United States and his time at Frank Sandford’s Holy Ghost and Us
Bible School in Shiloh, Maine.47 Through these relationships and experiences, Parham
pens a number of works that expose his ideas concerning races who he believed did not
fall into the lost tribes of Israel. In his first book, A Voice Crying in the Wilderness, he
traces the linage of the lost tribes of Israelites to the Anglo’s living in the United States—
conveniently excluding the Native Americans.48
As if this was not enough, Parham goes on to argue for a three tiered hierarchy of
races: the top level consists of the chosen people of God who are the elite military and
intellectuals of their world, the Anglo-Saxon race, the next level contains a group
designated as “Gentiles” because of their alignment with the Roman Catholic Church,
and the bottom level which contained the “heathens” who were barely able to obtain
45

Tony Richie, "Eschatological Inclusivism: Exploring Early Pentecostal Theology of Religions
in Charles Fox Parham," JEPTA: Journal of the European Pentecostal Theological Association 27, no. 2
(September 2007): 138,
http://search.ebscohost.com.ezproxy.seuniversity.edu:2048/login.aspx?direct=true&db=a9h&AN=252828
09&site=ehost-live (accessed April 10, 2010).
46
Ibid., 144.
47
Leslie D. Callahan, “Redeemed or Destroyed: Re-evaluating the Social Dimensions of Bodily
Destiny in the Thought of Charles Parham," Pneuma: The Journal of the Society for Pentecostal Studies 28,
no. 2 (Fall2006 2006): 209,
http://search.ebscohost.com.ezproxy.seuniversity.edu:2048/login.aspx?direct=true&db=a9h&AN=227849
80&site=ehost-live (accessed April 10, 2010).
48
Callahan, “Redeemed,” 210-211.
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salvation through Christ—African-Americans and non-whites are included in this
grouping.49
Parham’s belief in the separation of the races also played into his conception of
the eschaton; even though African-Americans and other minorities are able to receive
salvation, they will not rule equally with people of the Anglo-Saxon races in the
millennial reign of Christ.50 Callahan writes that it is then possible to understand
Parham’s:
criticism of what he viewed as inauthentic expressions of the Pentecostal baptism,
such as those he observed at Azusa Street, was so vociferous. Because the true
baptism of the Holy Spirit, accompanied by missionary tongues, served the dual
purpose of enabling the propagation of the gospel to all nations and sealing the
Bride of Christ, its proper exercise had both temporal and eternal significance.
Counterfeit tongues embarrassed the missionary and impeded the spread of the
gospel.51
For Parham, the Azusa Street Revival made a mockery of what he saw as a segregated
eternity. Spirit-baptism and miracles were going on within an interracial constituency that
was seemingly being brought together through Spirit-baptism rather than driven apart.
Instead of the races falling into their proper order, whites and minorities were being
brought together in a form of worship birthed with the African-American culture.
William Seymour and the African-American Contribution
Along with Parham, Seymour emerges as one of the leaders, if not the primary
leader, of the Classical Pentecostal Movement in North America. While Parham came
from the Anglo side of the American culture of the early 20th century, Seymour was born
into a very different world—the post Civil War African-American culture. Seymour was

49

Ibid., 212.
Callahan, “Redeemed,” 227.
51
Ibid., 226.
50

14

born in Louisiana in 1870 to Simon and Phyllis Seymour, former slaves.52 Growing up in
Centerville, Louisiana in the 19th century would have exposed Seymour to the Hoodoo
religion—a syncretistic form of African folk religion and Roman Catholicism—that also
placed value on dreams, visions, and ecstatic dance similar to that which was found in
worship services in the early North American Classical Pentecostal Movement.53 Just as
the African folk religion practiced amongst slaves influenced a young Seymour in his
spiritual journey, the African worship experience would find its way through various
medians into the Classical Pentecostal Movement. This was despite the fact that at the
time such demonstrative worship was “considered inferior and unfit for Christian
worship,” because it too closely resembled the practices of slaves in the praise houses of
the plantation s of the American South.54
Two realities are clear about the African-American contribution to the Classical
Pentecostal movement: one of the main figures in Classical Pentecostal history is an
African-American preacher born to former slaves and the movement’s worship is
partially informed from the practices of black slaves on the plantations of the American
South. At the root of the North American Classical Pentecostal Movement is a strong
influence from African-Americans. Hollenweger identifies five factors that the AfricanAmerican influence contributes to the rapid growth of the movement: an oral liturgy, a
narrative theology and witness, maximum participation, the inclusion of dreams and

52

Vinson Synan, "William Seymour." Christian History 19, no. 1 (January 1, 2000): 17-19,
http://search.ebscohost.com.ezproxy.seuniversity.edu:2048/login.aspx?direct=true&db=rfh&AN=ATLA00
00907359&site=ehost-live (accessed April 10, 2010).
53
Robeck, Azusa Street, 22-23.
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Walter J. Hollenweger, “The Black Roots of Pentecostalism,” in “Pentecostals After a Century:
Global Perspectives on a Movement in Transition,” Journal of Pentecostal Theology, S15 (August 1999):
41.
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visions, and a connection between the body and mind.55 Rather than being a religion of
the select, the North American Classical Pentecostal Movement began with the
marginalized African-Americans who communicated their religion through organic
means such as stories and a belief in a holistic practice of their faith that is directly
linked to the “legacy of Black slave religion.”56
Though whites and other minorities had a key role in the founding of the Classical
Pentecostal Movement, there is a distinct African-American role in birthing the Azusa
Street Revival and the spread of the movement. The North American Pentecostal
Movement did not begin among the upper class culture of the United States nor was it
conceived by a privileged people—in fact, the direct opposite. Lovett asserts that:
The twentieth century Pentecostal Movement in America originated from the
womb of the Black religious experience. From a converted livery stable in the
ghetto on Azusa Street in Los Angeles in 1906 to the world, the Pentecostal
Movement has ushered in the era of the Holy Spirit. Once again God has used a
"saving remnant" from the ranks of the despised and oppressed people of the earth
to inject new life and power into the church universal.57
The days of slavery were not far removed at the time of the Azusa Street Revival and
marginalization was a reality at every turn for blacks. Social conditions had not improved
for African-Americans at the time of the revival as an average of two blacks were
lynched a week.58 However, this group of oppressed people would be a critical factor in
the growth of the movement. Among early African-American Pentecostals an
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understanding arose that the experience of Spirit-baptism was not only a spiritual
awakening but simultaneously a liberating force in their lives.59
Black Pentecostals in the early movement approached their faith believing that the
presence of God was in the midst of their harsh circumstances: being black in a nation
that had disinherited them, being impoverished, and being Spirit-filled believers.60
Seymour and other African-American Pentecostals approached this new working of God
with a sense that true liberation is grounded in a spiritual experience.61 Despite the many
contributions African-Americans made to the beginning of the North American Classical
Pentecostal Movement, including several years of interracial harmony, the Azusa Street
Revival unraveled in part due to racial tensions that developed at the mission between
both sides.
The Beginning of the End: Racial Tension Comes to the Azusa Street Revival
Robeck identifies three separate incidents involving Seymour and prominent
Anglo Pentecostal leaders that left Seymour suspicious of the agendas of his white
counterparts: Parham’s attempt at taking over the revival in 1906 due to his disagreement
with the interracial nature of the meetings, the departure of Florence Crawford in 1908,
and William Durham’s public criticism of Seymour’s teachings on sanctification in
1911.62 Durham’s actions in 1911 will be discussed later in the chapter due to their
unique significance, but Parham and Crawford’s actions play a key role in a building
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tension between the African-American and Anglo leadership at the revival.
Earlier in this research it was revealed that Parham adhered to the Anglo-Israelite
theory which classified whites above minorities in the present reality and in the Kingdom
to come. However, Parham did care about the salvation of minorities—what little of it he
thought they could attain—and enabled Seymour to conduct crusade work among the
African-American population.63 When Seymour received the call to come to Los Angeles
there was some resistance from Parham who felt that Seymour was not ready. However,
after hearing about the success at Azusa Street, Parham went to see for himself what was
taking place at the mission. Parham encountered a congregation that worshiped together
without segregating the races—not in line with Parham’s standards.
Unlike Parham, Seymour did not segregate any part of the meetings at the Azusa
Street Mission. This was in direct opposition to Parham who held tightly to the Jim Crow
laws and segregation laws of his day.64 When Parham witnessed this first hand at Azusa
Street, he was infuriated. Cox writes that Parham published the following statement
concerning the interracial worship at the revival:
whites and blacks knelt together or fell across one another; frequently a white
woman, perhaps of wealth and culture, could be seen thrown back into the arms of
a ‘buck nigger’ and held tightly thus as she shivered and shook in freak imitation
of Pentecost. Horrible, awful shame!65
Parham’s disgust with the interracial worship at the revival deteriorated into a major
offense when he took the opportunity to accuse the worshippers of partaking in a false
expression of the working of the Holy Spirit—Parham had worn out his welcome.66 At
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this point the leadership of the revival told Parham to leave and never return. Seymour’s
mentor in Spirit-baptism had seeded the first of three encounters that would change
course of the interracial work in the revival.
Crawford, one of the white female leaders at the Azusa Street Revival, broke
alliance with Seymour in 1908 and began an independent ministry in Portland, Oregon.67
However, instead of changing the name of her independent organization, she continued to
operate under the Apostolic Faith title, the same legal name that the Azusa Street Mission
used.68 Crawford’s decision not to change the name of her ministry caused much
confusion both in the United States and in the mission field as to who the actual leader of
the Apostolic Faith Movement was.69 As a result, many of the missionaries left
Seymour’s leadership and began to follow Crawford. Though Crawford’s decision to
leave in the manner that she did raised questions about her intentions, neither she nor the
constituency that left with her questioned the ethics involved.70 Robeck cites two
potential reasons that Crawford was able to draw a number of people away from the
leadership of Seymour. First, many people may have been loyal to Crawford because of
her role in bringing them into the revival.71 Secondly, rumors had started to circulate that
Seymour had “waffled” on the doctrine of sanctification.72 Either way, Crawford had
wounded Seymour by her actions which were about to get more divisive.
As the editor of the mission’s newspaper, The Apostolic Faith, Clara Lum had
access to the mailing list of its subscribers. After becoming discouraged with the Azusa
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Street Mission, she left for Portland, Oregon to align herself with Crawford. When she
departed from the Azusa Street Mission, this list also went with her.73 Robeck writes that
although Lum’s transfer of The Apostolic Faith did not occur at the same time as
Crawford’s departure, “she did nonetheless transfer it at a critical time.”74 Seymour, who
wanted to avoid going to court to regain control of the paper, tried to reason with
Crawford who had already set an Apostolic Faith Mission in Portland that had begun
publishing The Apostolic Faith.75 Seymour’s attempt at a peaceful resolution failed. After
this incident, one more controversial encounter with an early leader in the Classical
Pentecostal Movement would permanently alter the interracial harmony in the movement
for some time to come.
The Actions of William Durham
William H. Durham, a pastor and evangelist from Chicago, would push an already
racially weary Seymour past his breaking point. At the time of Durham’s arrival at the
mission in 1911, Seymour was still reeling from Parham’s blunt condemnation of the
interracial work at the revival and the departure of Crawford from the mission.
Durham returned to the Azusa Street Mission in 1911 to find a very different
situation than the one in which he received the baptism of the Holy Spirit. The Azusa
Street Mission had become a predominantly black congregation; many of the former
Caucasian congregants found their way into other churches in the city of Los Angeles,
leaving a speckling of them left at the mission.76 Overall, Durham interpreted the
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Pentecostal work in the city to be in “complete disarray” because of the “incompetent”
leadership.77 At this point, Durham decided to take matters into his own hands.
Unlike Seymour, Durham believed in the “finished work” form of sanctification
rather than it being a second experience separate from salvation.78 One of the reasons for
the downward spiral of the revival, as Durham proposed, was due to Seymour teaching
that sanctification was a subsequent experience after salvation—a perceived theological
error in Durham’s eyes.79 On February 14, 1911 Durham began preaching at the Azusa
Street Mission at the invitation of the congregation’s leadership. Durham, who was well
liked at the mission and commandeered the attention of the congregation with his
preaching talents, would attempt to usurp the authority of Seymour, who was temporarily
absent from the mission—a charismatic leader would begin a charismatic coup.80
The response to Durham’s preaching was immediate and once again the mission
began to fill up beyond capacity. Much of Durham’s preaching was critically focused on
Seymour’s position on sanctification. Robeck reports that during these two months of
overwhelming success, Durham began to calculate how he would replace Seymour as
pastor of the mission: he would get the congregation to appoint him as pastor of the
Azusa Street Mission upon Seymour’s return.81 Upon Seymour’s return Durham called
for a congregational vote—the response was overwhelmingly in Durham’s favor. At this
point, Seymour decided to act.

77

Ibid.
The “finished work” form of sanctification believes that the individual is progressively
sanctificed from the moment of salvation. This continues for the rest of the believer’s life.
79
Robeck, Azusa Street, 316.
80
Ibid.
81
Ibid.
78

21

The Response of William Seymour
Durham had crossed the line when he criticized Seymour, the founder and pastor
of the congregation at the Azusa Street Mission, from his own pulpit in his absence.
Durham had taken advantage of the moment. Seymour had already dealt with two white
leaders in the course of five years, Parham and Crawford, who he had perceived to be
comrades that betrayed him in the end. Now that Durham was attempting to take control
of the mission—Seymour acted decisively. After meeting with his board members,
Seymour chained the doors shut on Durham who responded by taking a number of people
from the Azusa Street Mission to start another work in the city citing that Seymour had
used his fellow African-Americans to oust him from the mission; Durham was accusing
Seymour of playing the “race” card.82
Seymour responded in the manner he did, not as a result of his skin color but out
of the need to deal with Durham’s insubordination towards the established leadership at
the Azusa Street Mission. However, Durham’s action caused Seymour to take a drastic
and preemptive step against any further attempts by whites trying to wrestle away his
rightful place as the Mission’s leader—leadership at the Azusa Street Mission would be
restricted to African-Americans. Wacker reports that “By 1914 William J. Seymour
reluctantly had come to the conclusion that it was necessary to restrict directors’ posts at
the Azusa Mission to ‘people of color’.” 83 This was done as a last resort by Seymour, but
he dealt with Parham, Crawford, and Durham—three whites that wounded the spirit of
the revival by their actions and caused a breakdown of order within the Azusa Street
Revival and Mission. The racial composition of the mission remained primarily African-
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American for the rest of its existence, a far cry from the interracial worship gatherings of
the days of the revival.
As the Classical Pentecostal Movement in North America continued to mature,
Spirit-filled denominations began to conform to the racial norms of the day. Although
several of the early Classical Pentecostal denominations in the United States took steps
towards segregating themselves, this tendency is exemplified in the formation and actions
of the early General Council of the Assemblies of God in the United States.
A New Fellowship, A New Schism: The Formation of the General Council of the
Assemblies of God
The Church of God in Christ (COGIC), a predominately African-American
Wesleyan Holiness denomination founded by Charles H. Mason and C.P. Jones in 1897.
These former Missionary Baptist preachers had been forced to leave their churches
because of their acceptance of the Holiness doctrine of sanctification. The COGIC
emerged as the primary organized group of Pentecostal churches in the early 1900’s.84
During the early part of the 20th century few organized Classical Pentecostal
denominations existed; this prevented independent Pentecostal ministers from receiving
reduced prices on railroad fares. Since the COGIC was legally incorporated with the
government, many white ministers aligned themselves with this predominantly AfricanAmerican group to receive credentials—the prize of reduced rail fares could be achieved
through this arrangement.85 After the departure of C.P. Jones and a number of members
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from the COGIC in 1908 over the issue of the evidence of Spirit-baptism, Mason
emerged as the leader of the growing denomination.
Mason desired to bridge the racial gaps that existed in the culture at time within
the COGIC. Maxwell attests to the burden of the Presiding Bishop and Chief Apostle of
the church, writing “Despite his focus on traditional black culture and demonstrations of
racial bigotry on the part of his white colleagues, Mason’s vision for COGIC also sought
to underscore interracial harmony.”86 The intent of Mason was that the COGIC would be
a diverse group of Pentecostal ministers and churches. However, the cultural reality
finally caught up with the COGIC and a number of its Caucasian ministers.
With the culture of oppression that African-Americans lived in during the early
20th century, it was completely out of the norm for Mason, an African-American, to have
leadership over white ministers. In June 1913, two independent groups of white
Pentecostal ministers, the Texas-Arkansas and the Alabama-Mississippi fellowship,
merged who were previously affiliated with the COGIC. Menzies submits that the main
reason for this merger “came out of dissatisfaction of the two white bodies with an
uncomfortable relationship with Elder Mason’s COGIC, almost entirely a Negro
organization.”87 Being the minority among the African-American majority in the COGIC
did not set well with the whites. Shortly thereafter, the first General Council of the
Assemblies of God convened in Hot Springs, Arkansas in 1914—the group of white
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ministers that seceded from the COGIC was apart of the constituency that formed the
Assemblies of God.88
Rather than ostracizing the new fellowship of the Assemblies of God, Mason
blessed it and embraced it. According to Darrin Rodgers, when Mason was asked to
come to the first meeting the newly formed Assemblies of God, he “brought his choir
from Memphis to sing. Mason preaching in an evening service graciously asked God to
bless the newly formed General Council of the Assemblies of God.”89 Mason’s blessing
upon the new fellowship seemed to signal unity between the two groups, however this
served as a sign that Mason was letting the new fellowship goes its own way.90 A myth
arose that argued that the Assemblies of God saw the COGIC as the African-American
branch of their fellowship—an argument that lacks credibility among the COGIC’s
understanding of their history. Despite the distant relationship the two groups maintained,
they were not one in the same—the “finished work” versus “second blessing” teaching on
sanctification separated them.91
In the early years of the Assemblies of God, there were several African-American
ministers ordained by the General Council of the Assemblies of God, despite the
predominantly white constituency. Some of these included Ellsworth S. Thomas, the first
African-American minister to hold credentials in the Assemblies of God, and G.T.
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Haywood, the pastor of the Apostolic Faith Assembly in Indianapolis.92 Haywood was
the leading African-American preacher in the Assemblies of God in the early part of its
history.93 However, when the oneness controversy94swept through the Assemblies of
God, Haywood, a supporter of oneness doctrine, left along with the majority of the
African-American constituency.95
In 1939 a decision was made by the General Council of the Assemblies of God
that would increase the distance between African-American and Caucasian Pentecostals.
Kenyon writes that the General Council of the Assemblies of God “created a national
policy that denied ordination to African-Americans. This structural discrimination
persisted until 1962, when the policy was overturned.”96 The General Council of the
Assemblies of God would be just one of many predominantly white Classical Pentecostal
groups that would segregate themselves from their black brethren—a ripple effect that
permeated through the entire movement.
Standing in sharp contrast to the era in which it existed, the Azusa Street Revival
was a diverse move of God’s Spirit. Perhaps it is then appropriate that the forefathers of
the movement were themselves from two different ethnic backgrounds—one Caucasian
and the other African American. While Seymour brought with him the spirituality
experienced by former black slaves in the Antebellum-era American South, Parham held
to the racist ideals that were common
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CHAPTER 3
THE RIPPLE EFFECT AND A STEP IN THE RIGHT DIRECTION
A combination of unfortunate events, wayward individuals, and racial tensions
broke the back of the interracial harmony in the early part of the North American
Classical Pentecostal Movement. In a decade the Classical Pentecostal Movement birthed
in revival that began in an abandoned building with marginalized African-Americans and
whites, fell into the same segregationist tendencies of the culture that surrounded it. The
racial issues of the North American Classical Pentecostal Movement developed over
time—a ripple effect that effected different groups in a similar way.
Ripple Effect: Racism Changes a Movement
In addition to the General Council of the Assemblies of God, the next three
largest white Classical Pentecostal bodies in the United States—the Church of God
(COG) with headquarters in Cleveland, the International Church of the Foursquare
Gospel (ICFG), and the International Pentecostal Holiness Church (IPHC)—all have
moments in their history where they make definitive decisions concerning the place of
minorities in the fellowship of their churches, especially African-Americans.
The COG (Cleveland), a predominantly white Wesleyan Pentecostal Holiness
denomination founded in 1884, began their work amongst non-whites from its inception.
However, in 1912 the General Overseer, Tomlinson, began to see issues with integrating
blacks into the mainly white denomination.97 A number of reasons might have prompted
this issue. Few African-Americans attended the denominations General Assembly despite
97
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there being at least 17 blacks on the ministerial roster.98 Secondly, even if blacks
attended the General Assembly, they were shown to segregated seating in keeping with
the laws in the American South.99 A third reason for the African-American constituency’s
lack of participation in the overall life of the COG may have been the absence of black
leadership on the Council of Twelve, the ruling elders of the denomination.100Fourthly,
the African-American churches saw a decline as the denomination aged, though they saw
growth in Florida.101Finally, the black ministers may have been discouraged by the
COG’s lack of governance over them, as they were left to be “free”.102
By 1926 the African-American constituency of the COG had approached the
General Assembly with a proposal to establish their own governing body—a request that
was granted.103 This mutual segregation would remain in place in the COG until 1966.104
The IPHC in its infancy had an African-American “branch” within its
predominantly white denomination.105 Though the black churches enjoyed much success
while apart of the broader IPHC, in 1908 they voted to separate from the denomination to
establish the Fire-Baptized Holiness Church of God of the Americas.106 Another group of
black churches would succeed from the IPHC in 1913 to form the Black Pentecostal
Holiness Church.107

98

Thompson, H Paul, Jr. "On Account of Conditions That Seem Unalterable": A Proposal About
Race Relations in the COG (Cleveland, TN) 1909-1929," Pneuma 25, no. 2 (September 1, 2003): 248.
http://search.ebscohost.com.ezproxy.seuniversity.edu:2048/login.aspx?direct=true&db=rfh&AN=ATLA00
01436870&site=ehost-live (accessed February 15, 2010).
99
Ibid.
100
Ibid.
101
Ibid., 249.
102
Ibid.
103
Synan, Holiness-Pentecostal, 175.
104
Ibid.
105
Ibid., 176.
106
Ibid.
107
Synan, Holiness-Pentecostal, 176.

28

As with Parham, Aimee McPherson, the founder of the ICFG, was known to
speak at Klanvocations, large gatherings of the Ku Klux Klan at a time when the
organization was at its height of violence against African-Americans and other
minorities.108 Her presence among this racist organization seems to have affected the
ability for the denomination she started to reach out to blacks. Even several years after
the ICFG was established, it only had 25 African-American members “organized
separately within the denomination.”109
Whatever the reasons for the rapid segregation of the early Classical Pentecostal
Movement, one thing cannot be glanced over—the consequences are still felt today. The
General Council of the Assemblies of God, the COG (Cleveland), the ICFG and the
IPHC remain predominantly white. The COGIC emerged as the largest AfricanAmerican Classical Pentecostal denomination in the United States. Hollenweger writes
that “the Pentecostal Movement changed from a fully integrated movement often under
black leadership in its early years, into several segregated communities.”110 AfricanAmericans were even barred from the Pentecostal Fellowship of North America—none
of the African-American Classical Pentecostal denominations were extended
membership.111 However, in 1994 an event would occur in which white and AfricanAmerican Pentecostals took a step in a better direction—one that would take them toward
racial reconciliation.
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A Step in A Better Direction: The Memphis Miracle
During a joint meeting with African-American Pentecostal leaders in 1994, the
Pentecostal Fellowship of North America admitted its “racist past” and immediately
dissolved their organization in order to create a new one in which African-Americans
were included—a number of the new leaders were black.112 A unique thing happened that
showed the symbolic importance of what was occurring. Charles Blake, future Presiding
Bishop of the COGIC, washed the feet of then General Superintendent of the Assemblies
of God, Thomas Trask, as a sign of repentance while Donald Evans, a white pastor from
Florida, washed the feet of Bishop Ithiel Clemmons, a bishop in the COGIC—the entire
auditorium responded in tears and open confession of the racial injustices of the past.113
Though this action showed the willingness on the part of the Pentecostal
Fellowship of North America to make things right with their black brothers and sisters, it
puts into question the ability of a singular action such as the Memphis Miracle to
“eradicate” the white racism within the Classical Pentecostal Movement without
requiring the African-American Pentecostals to settle for “cheap grace”.114 Lovett is
suspicious of those who would hail the Memphis Miracle as the culmination of
reconciliation between black and white Pentecostals, citing that “Racism is ingrained and
pervasive. It is like cancerous cells that invade the normal processes of cellular
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development.”115 After years of abandonment by white Pentecostals, African-American
Pentecostals stand divided about the eradication of racism from the hearts of their white
counterparts. Lovett submits that:
While strongly condemning sins of the flesh, such as alcohol, smoking,
prohibitions, gambling, adultery, abortion, homosexuality, etc., classical
Pentecostals have been virtually silent on sins of the spirit such as racism whose
locus is pride. Consequently, African-American classical Pentecostals have been
uneasy in forming alliances with their Euro-American counterparts whose social
vision did not focus on the enemy of us all, racism.116
Rather than viewing the Memphis Miracle as the culmination of racial reconciliation in
the North American Pentecostal Movement, it should be viewed as the first concrete step
in a series of steps that must be taken towards destroying walls of racism. Robeck asserts
that the Memphis Miracle marks the “beginning” of a “reconciliation strategy” as it
relates to the Classical Pentecostal Movement.117 It is by no means the end. What
occurred at Memphis was a step in a better direction, but it is a “miracle in making” as it
has yet to reach its full maturity.118
The historical realities of the North American Pentecostal Movement reveal a past
with blatant racism; there is not an argument that can refute this blemish on the history of
the movement. However, a paradigm for racial reconciliation emerges from learning from
these realities, searching the Scripture and embracing the unifying power of Spirit115
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baptism. Classical Pentecostals must come to a place where they understand that
divisiveness in the body of Christ that focuses on the differences in their fellow brother
and sister only creates division. Pentecostals should also embrace Spirit-baptism as a
means to racial unity as the participants in the Azusa Street Revival did.
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CHAPTER 4
THE BAPTISM OF THE HOLY SPIRIT: A CATAYLYST FOR RACIAL
RECONILIATION IN THE NORTH AMERICAN CLASSICAL PENTECOSTAL
MOVEMENT
In his 1982 address to the Society for Pentecostal Studies, Bishop Ithiel
Clemmons, an executive leader in the COGIC, stated that “A community of the Spirit
transcending class and caste was the original driving vision of Pentecostalism.”119
Decades after the founding of the movement, the Classical Pentecostal Movement now
found itself fallen into the very thing it stood against: a segregated church. However,
people like Bishop Clemmons began to point back to the role that Spirit-baptism played
in unifying people from different ethnic and socio-economic groups in the early days of
Classical Pentecostalism.
In fact, as Robeck records, during the Azusa Revival, the validity of an
individual’s experience with Spirit-baptism was based the presence of “divinely-given
love,” in their lives.120 This idea of a community unified by the Spirit in spite of the
various differences contained within it is found in Scripture—a culture of equals. At the
heart of leaders like Seymour and Mason was a desire to topple the racial injustices of
their day—injustices that only brought about division among the body of Christ. The
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unifying power of Spirit-baptism provides a force stronger than racism to reconcile
Classical Pentecostals to one another.
The Baptism of the Holy Spirit as a Unifying Experience
During the period of interracial harmony in the North American Classical
Pentecostal Movement, Spirit-baptism did more than cause people to speak in tongues—
the valuable ecstatic experience was not the main focus of Spirit-baptism. This unique
experience gave dignity and personhood to people from all walks of life when the
surrounding culture grouped people by socio-economic status, race, and gender.
Hollenweger writes that Pentecostal history demonstrates that “non-racialism” is a sign
that a community has truly received Spirit-baptism.121 The baptism of the Holy Spirit
serves as a personhood-giving experience—a divine affirmation of the value of the
human soul in a fallen world.
Pentecostal personhood as Daniels argues “could reject popular perceptions that
hierarchies of race, ethnicity, and color are unavoidable and conflict between the groups
related to these hierarchies are inevitable by embodying alternative path.”122 Through the
gift of Spirit-baptism early Classical Pentecostals believed that they could reach the
world for Christ, regardless of the color of a person’s skin.123 True community existed for
a time in the early Classical Pentecostal movement in North America—race had taken a
backseat to the unifying power of Holy Spirit.
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True community and harmony occur when individuals and groups genuinely
receive Spirit-Baptism—racism has no place in a community that claims to embrace this
experience. Macchia states that “The Spirit is the Spirit of communion. Spirit baptism
implies communion.”124 A movement that has truly experienced Spirit-baptism will
commune with their brothers and sisters from different backgrounds because community
does not pick and choose who it associates with. Rather, “the love and koinonia at the
heart of the kingdom both constitute the church and are embodied and proclaimed
through the church to the world by the baptism in the Spirit. 125 Therefore, the genuine
experience of Spirit-baptism in a community of believers that looks down on their fellow
humans because of their race must be put into serious question—racism skews the
validity of the experience. Classical Pentecostals must look at Spirit-baptism as an
experience in which they are not only empowered for witness, but enabled for interracial
communion with one another. The Pentecostal experience sends the Church into the
world to preach the Gospel to all. 126
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CHAPTER 5
GOING FORWARD
For a time, Spirit-baptism united Classical Pentecostal believers in North America
who came from a myriad of racial and ethnic backgrounds—the Azusa Street Revival
being the pinnacle of this of harmony. The interracial worship services at the revival
stood in sharp contrast to the norms of the day. Spirit-baptism brought people who had
little in common with one another into a common experience. Unfortunately, through a
series of events and the actions of the movement’s leaders, the Classical Pentecostal
Movement fell into line with the racial norms of the North American culture around it.
The blame for the segregation that occurred in the early part of the movement that still
echoes to this day does not simply rest on Parham, Crawford, Durham, or Seymour. As
demonstrated in the third chapter of this thesis, several groups cast their stones of bigotry
into the ripple effect which traveled throughout the entire movement.
As the movement aged, it became a segregated distortion of the interracial
harmony that had occurred in the Azusa Street Revival. White Classical Pentecostal
denominations stayed white. Black Classical Pentecostal denominations stayed black.
The movement became just like the society that it had sought to counteract with a spirit
of equality before God and fellow human.
Racial reconciliation in the North American Pentecostal movement will not be an
easy road to travel as it will require people to acknowledge the darkness of the
transgressions of the past. However, there have been steps to mending race relations in
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the Classical Pentecostal Movement, such as the Memphis Miracle, but several more
must be embarked on. There are many steps that will have to be taken by whites, AfricanAmericans, and other minorities—not a one-sided effort but a mutual journey towards
reconciliation.
Steps In the Right Direction
One of these steps needs to be a quick respect for individuals and groups of
different races than oneself. The response to the racial issues within the North American
Pentecostal Movement must not be to ignore the cultural differences that exist between
believers of different backgrounds. By doing this, white and black Pentecostals would
partake in the transgression of “color-blind racism” where race and culture is simply
ignored.127 If “color blind racism” occurs, then the individual is denied the respect that
their unique culture deserves from others. As Hearn suggests, the Classical Pentecostal
Church must offer a “color-loving God” rather than a faith that requires its adherents to
relinquish their culture.128
Another step in the right direction will occur when the Classical Pentecostal
Movement in North America recognizes what division does to the Body of Christ. Just as
the Church in Corinth experienced divisions because of their allegiance to one group or
another, so too has the Classical Pentecostal Movement dealt with schisms over race. The
body of Christ is meant to be unified without segregating particular people groups away
from the whole. An error occurs when the Church removes Christ from the center of their
purpose through their petty differences. Unfortunately, this error continues to play itself
127
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out in the Church. Edwards writes that “Race is a central organizing force in the United
States and religion is no exception. Indeed, religion, particularly Christianity, is arguably
the most racially segregated institution in the United States.”129 This unfortunate reality is
not helped by Pentecostals who claim they have received the true baptism of the Holy
Spirit but refuse to worship with people of different races. The true evidence of a church
community that has genuinely experienced Spirit-baptism is a love for all people
regardless of their race—true koinonia.
Christ is the answer to the Classical Pentecostal Movement’s problem with racial
conflict. Therefore, within the missional mandate from Christ to the Church is necessarily
a command to love all people as Christ would and stand against the evil of racism.
However, when the Church has strayed from being a missional body of believers, they
have ceased to be a part of the solution and become a part of the problem. Fong writes
“Love is to be the badge of Christian discipleship, not bigotry, preference or racial bias.
At the very heart of Christianity is God’s acceptance of anyone through Christ regardless
of race, language or class.”130 If a body of believers refrains from fellowship with other
believers because of their race, a serious transgression has been committed against God
Himself. This means racism is not to be an acceptable nor condoned practice within
God’s church. Speaking of differences within the body of Christ, Earl Creps writes that
harmony begins with each group’s “willingness to orient itself to the Lord in a way that
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affords maximum opportunity for the Spirit to administer the grace of God among us,
blending our differences.”131 Churches that have a correct understanding of their
missional mandate from Christ are less prone to foster racial bias or passively deal with it
in their own congregations.
Even if Classical Pentecostal denominations retain a particular expression of the
Spirit-filled tradition linked to certain race or culture, they must finds ways to interact
with one another. Patterson writes that “The real question for any Pentecostal church is
about how it perceives and interacts with diverse communities and Pentecostal churches
in its area.”132 Racial reconciliation does not mean that Classical Pentecostals have to
abandon their posts and merge into one church—it is not likely that this will happen.
However, Classical Pentecostals can work together.
The writer of this thesis conducted an interview with Pastor Scott Thomas, the
senior pastor of Without Walls Central Church in Lakeland, Florida. Pastor Thomas’
congregation is a interracial Pentecostal church of around 3,000 members. During the
inception of the Lakeland church, he received criticism and death threats for trying to
bring people from different racial backgrounds together into a mixed church community.
He had this to say about racism: “racism is simply demonic. It degrades people. It
oppresses people. In the end, it makes people less than human. I hate racism. It’s contrary
to the Spirit of God.”133 If not for any other reason, Classical Pentecostals must labor
against the dehumanizing effects of racial injustice. Racism from any group strips the
objects of their wrath down to less than human. If the Church truly believes that all
131
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people are created in the image of God, they will not desecrate it through the sin of
racism.
In conclusion, the Classical Pentecostal Movement in North America must take
the historical realities of the past and the principles presented in Scripture as a sign that
the body of Christ is meant to be whole. The effectiveness of the movement will change
for the better if the different groups take concrete steps towards validating one another’s
place in the body of Christ. Voulgaris writes that “Belonging to the whole, all parts form
a unity, and as such, their relationship to one another is defined by the whole, which is
Christ, their generating and formative factor.”134 If Christ is central to the process of
racial reconciliation in the North American Classical Pentecostal Movement, unity will
abound between the African-American and the Anglo, the rich and the poor, the men and
the women. Moving towards racial reconciliation must be rooted in Christ in the spirit of
true koinonia.
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